Our knowledge for the classical rabbinic period of popular religion, by which I mean the beliefs and practices of Jews outside the rabbinic elite, is extremely limited. The literary evidence for Judaism in this period is almost exclusively rabbinic, and any picture of other strands must be pieced together from archeology, epigraphy, perhaps liturgy and some of the targumim, and the brief glimpses offered by rabbinic texts and non-Jewish sources, Christian and pagan.
* It is a pleasure to contribute to a volume honoring Jim VanderKam, whose work has been so important to me over the years. This article is based on a paper delivered at the World Congress of Jewish Studies in Jerusalem in August 2009. I would like to thank those present at the session, particularly Lee Levine of the Hebrew University and Lawrence Schiffman of New York University, for their helpful comments. I would also like to thank Israel Knohl of the Hebrew University for taking the time to send me written comments on the paper, which were extremely useful. 3 The timeline in Cambridge Companion (Fonrobert and Jaffee) gives 620 c.e. as the date for the completion of the Talmud (xvi). For a brief discussion of the issues involved in dating, see Richard Kalmin, "The Formation and Character of the Babylonian Talmud," in The Cambridge History of Judaism, Vol. 4: The Late Roman-Rabbinic introduced by rabbinic formulas for citation offers a clear indication of its acquaintance with rabbinic literature, and most scholars have understood it to draw on rabbinic literature for elements of its content as well. 4 Here I shall argue that on closer examination many of the parallels between Sefer Zerubbabel and rabbinic texts turn out to reflect not Sefer Zerubbabel's dependence on the rabbinic corpus or rabbinic traditions but rather independent use of popular traditions on which the rabbis also drew. Thus, though it postdates the rabbinic period, I believe that a careful consideration of Sefer Zerubbabel in relation to rabbinic literature can illumine non-rabbinic eschatological expectations and perhaps other popular religious attitudes of the rabbinic period. In this article I focus on the two messiahs, but there are other elements of Sefer Zerubbabel, such as the figure of Hephzibah, the mother of the Davidic messiah, and the attitude toward the restoration of sacrifice and the eschatological temple, that would merit consideration.
I begin with Menahem b. Ammiel, as Sefer Zerubbabel calls the Davidic messiah. The name Menahem for the messiah appears several times in rabbinic literature. It is the name of a disappearing baby messiah in a story in the Yerushalmi (y. Ber. 2:4), to which I shall return, and it is also one of the names proposed in a discussion of names for the messiah in the Bavli (b. San. 98b). The discussion relates the name Menahem to the verse in Lamentations, "Far from me is any comforter (menaḥ em)" (1:16); a version of the Yerushalmi's story appears in Lamentations Rabbah in the comments to this verse, in the middle 
